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The Instability of Pakistan: A Brief Analysis
During the Pakistan Movement, when the idea of Pakistan was put forward, its op-
ponents constantly attempted to create doubts about its future social, economic and 
political viability and stability. The opponents of the idea of Pakistan mostly con-
centrated on this theme and now even those friendly to Pakistan seem to be affected 
by this negative perception of Pakistan. Today, the image of Pakistan portrayed in 
the international media is that of a failed state,1  a hazardous place to visit, as well 
as a victim of violence and terrorism instigated by the bombing of academic insti-
tutions, businesses, public places, and strategic areas. Pakistan is also represented 
as a nuclear state trapped in social, economic and political disorder on the domes-
tic front, while combating externally, on its borders with Afghanistan and India, a 
crowded safe haven for religious extremists and fundamentalists, governed by a co-
alition of political parties, after a long military rule, with different views on govern-
ing the nation. These images of Pakistan are discussed in the print and digital media 
in the form of debates and analysis. Information about Pakistan is described by the 
print media in both an objective and a subjective manner, disseminated through the 
internet by means of free download facilities, and through seminars and conferenc-
es on the subject of Pakistan. Academic degrees are being awarded by universities 
on dissertations and theses written about the social, economic and political stability 
of Pakistan.2
 The present state of Pakistan creates many questions. Why and how has 
this image emerged? Why and who is behind this state of affairs? Is there a hid-
den agenda for the destabilization of Pakistan? What are the intentions of those 
who discuss Pakistan? What went wrong with Pakistan? Why is Pakistan being 
portrayed as a failed state? What are the problems faced by Pakistan? What are the 
adversities and uncertainties caused by the War on Terror? How can Pakistan be-
come stabilized? The answer to these questions requires a comprehensive discourse 
and cannot be addressed in a single article. However, to respond to these questions, 
it is imperative to understand the difference and relation between the external and 
internal factors shaping the current scenario. Therefore, I will first briefly analyze 
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the underlying issues and factors causing instability in Pakistan, and then recom-
mend a solution for its stability. 
 Externally, the hegemonic greed of imperial powers, the deep-rooted preju-
dice of Pakistan’s neighbors, Pakistan’s self-imposed dependence on others, and 
the friendly-firing of Western media have all played important roles in creating and 
portraying a dubious image of Pakistan. While internally, the negative perception 
of Pakistan has regrettably emerged because of its unstable political system, thus 
creating social and economic discrimination and disparity that nurtured corruption, 
nepotism, ethnocentrism and racism. This also entails a lack of freedom of expres-
sion, a violation of human rights, and an exploitation of democratic norms. Con-
tamination of the social system is another factor that emerged due to the Western 
and materialistic impact on social bonds. Moral weakness has spawned social evils 
like violence, crime, drug addiction and trafficking, bribery, and so on. A lopsided 
and inadequate educational system is causing an increase in illiteracy, an academic 
and technological decline, and a weakening of ethical values. Lurching economic 
unrest and a deteriorating financial system, attributed to non-judicious planning, 
misuse of natural and human resources and dependence on foreign loans, have re-
sulted in technological and economic regress. In addition, the negative perception 
of Pakistan is caused by the prevailing religious system, a system not representative 
of a truly Islamic society.
 In the history of Pakistan, all forms of government repeatedly used Islam 
as a legitimizing ideology to maintain the privileges of the elite, strengthen a de-
liberately unjust socio-economic order, and to denounce attempts at social change. 
Equally important in this connection is the fact that it was and still remains difficult 
for the people of Pakistan to perceive, let alone challenge, any authority that comes 
enveloped in Islam. In fact the State’s approach is to use Islam in particular, and no 
other element, for the legitimation of its power construct. 
 The majority of Pakistan’s political leaders are not the true representatives 
of the people. They do not have roots in the masses, but emerge from the isolated 
minority classes of aristocrats, landlords, the wealthy, industrialists, racists, ethno-
centrisms, religious ethnicity and bureaucracy. Mostly, their approach toward the 
nation and its people is deceptive as they modify Islamic teachings and philosophy 
to support their own interests.3   
 The negative perception of Pakistan cannot be changed unless domestic tur-
moil and hostilities in the social, economic and political life of the people come to 
an end, and until the adversities and uncertainties caused by the War on Terror are 
removed. Since the creation of Pakistan was based on Islam, the only possible solu-
tion to overcome this crisis lies in the adherence and establishment of the religious 
foundations for which this country was created by Muslims of the sub-continent 
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with the devotion and sacrifice of their lives and resources. Let us rehearse this 
argument within its historical context.
Historical Context
Nations are created by the character of their individuals consistent with their ideol-
ogy and whenever this feature is neglected, degeneration and downfall of the na-
tion becomes the natural consequence. The seed of character sown by Muhammad 
bin Qāsim4, the first Muslim who entered the South Asian sub-continent in 712 
(now–India, Pakistan, Bangladesh) was so that for centuries the Muslims ruled this 
continent. Muhammad bin Qāsim is regarded as the founder of an Islamic state on 
the sub-continent and the pioneer of Islamic culture and civilization in the area. 
Because he established such an exemplary Islamic system of government in the re-
gion, a large number of impressed Hindus and Buddhists willingly embraced Islam. 
The impact of the teachings of Islam was so great that the people started to live in 
accordance with the injunctions of the Qur’ān and Sunnah.5  
 But Muslims of the sub-continent lost their widespread hierarchy due to hu-
man weakness, self-indulgence and negligence, which resulted in an absolute alien 
British hegemony in 1857.6  However, the inherent characteristic of Muslims–to 
reject non-Muslim dominance–gave impetus to the strategy of defiance of foreign 
imperialist power, which persisted for a long time.
  The Hindus, especially Mr. Gāndhī, made several attempts to convince the 
Muslims that both religions belong to the same country and, as well-wishers of each 
other, had a common cause to expel the aliens from the sub-continent.7  However, 
a majority of the Muslims realized that even though these two nations have been 
coexisting for centuries, they cannot be merged because of their distinct tempera-
ments and ideologies which govern the everyday lives of Muslims. This realization 
resulted in the creation of Pakistan on August 14, 1947.8  It is worth mentioning 
that among the Muslim majority there were groups, i.e., the Deobandī school of 
thought, Jamī‘at ‘Ulmā’-e-Hind and Mawlāna Mawdūdī of Jamāt-e-Islāmī, who 
were not in the favor of creating Pakistan due to their own logical reasons.   
 The philosophy and rationale behind the Two Nation Theory and Creation 
of Pakistan can be assumed by understanding the Ideology of Pakistan, therefore it 
is pertinent at this point to interpret the Ideology of Pakistan. 
The Ideology of Pakistan
Literally, the word “ideology” means an organized system of beliefs and values, 
forming the basis of a social, economic, or political philosophy or program. It is a 
set of beliefs, values, and opinions that shapes the way a person or a group thinks, 
acts, and understands the world. Generally, ideology is defined as a cluster of be-
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liefs, ideals and concepts that have become deeply rooted in the social conscious-
ness of a community over time, and have become entrapped with profound impulse 
to their ancestral legacy and culture, and is saturated with emotions.9  This is a 
perfect explanation of the Ideology of Pakistan. On the contrary, some Muslim 
politicians and scholars of past and present10  argue that the struggle for Pakistan 
was only to achieve a separate geographical identity and not a religious identity. 
However, the letters, speeches, addresses, messages and interviews of Dr. Muham-
mad Iqbal, Nawāb Bahādur Yār Jang, Muhammad Ali Jinnah and Liaqat Ali Khan11 
and a majority of the Muslim politicians, scholars and researchers of the past and 
present hold the view that the only rationale behind the struggle for Pakistan was 
to practice the social, economic and political system based on the religious founda-
tions of Islam.12  The Muslims who were left behind decided to practice their faith 
by holding Indian citizenship. 
 It was the natural inclination of Pakistanis which led them to embrace the 
Islamic ideology and to integrate it within the foundational groundwork of the na-
tion and state. And this ideology is what they generally call “the Islamic way of 
Life”.13  For Pakistan, which is overwhelmingly Muslim, it should not be surprising 
that her national life and ideals are formed on  religious foundations. Pakistanis 
believe in the eternal spiritual and ethical values of Islam, which have over the 
centuries provided these people with the inspiration to dream, the energy to actual-
ize their dreaming, and the discipline to keep their personal ambitions within the 
bounds of overall national goals and general social welfare. Under the influence of 
Islam and their own historical experience on the sub-continent, the Indo-Pakistani 
Muslims had developed a tradition of loyalties, emotions and discipline. For them 
“no morality exists, which does not find its ultimate sanction in Islam”.14  For Paki-
stan, therefore, the only enduring polity which can ensure justice and morality in 
her activities, both within and without, is the one which is based on the transcen-
dent Islamic ideology. This view was held by, among others, Mr. Justice A. R. 
Cornelius, former Chief Justice of Pakistan. In his inaugural address to the 13th 
All-Pakistan History Conference at Lahore on April 7, 1963, he asserted that “the 
ideology should be based on religion”.15   I. H. Qureshi (1903-1981) elaborates on 
the ideology of Pakistan as follows: “For us Muslims no morality exists which does 
not find its ultimate sanction in Islam. The moral concepts of our people are based 
upon the teachings of our religion. If, therefore, the polity of Pakistan is to be based 
upon a firm foundation of a religious ideology, there is no motive force but that of 
Islam which can act as the base”.16 
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The Constitution of Pakistan & Religious Foundations
Throughout history, Muslims have maintained an intrinsic quality of not giving 
consent to non-Islamic Laws. This also happened in the case of Pakistan. A written 
constitution outlining the fundamental principles or statutes by which a country is 
governed was approved in light of the Qur’ān17  and Sunnah.  Because “Islam offers 
a complete code of life; and its principles cover both spiritual and worldly aspects 
of life. There is no division between Religion and State in Islam. The worldly as-
pects of life are equally blended with the spiritual aspects.”18  With this perspective, 
we shall briefly highlight the religious foundations inculcated in the Constitution 
of Pakistan. 
 The Constitution of Pakistan (1973) is a solid proof by the inhabitants of 
this country that Islam is their only choice. It should be noted that this constitu-
tion was unanimously approved during the government of the Pakistan People’s 
Party. The importance given to religion can be seen in the Constitution of Pakistan. 
Because it cannot be easily amended, it is a firm and stiff constitution. Article 239 
provides a very rigid procedure for the amendment of the Constitution. A bill of 
amendment must be passed by two-thirds of the total members of the Assembly 
and then the Senate must pass this bill by a majority of its total membership.19  This 
rigidity in the Constitution is evidence of the commitment of Pakistanis to their 
religious foundations. 
 The Constitution of Pakistan (1973) is a written document comprised of 280 
Articles, 6 schedules and a preamble. According to Article 1, Pakistan shall be a 
federal republic  known as the “Islamic Republic of Pakistan”. It has four provinces, 
namely, Baluchistan, North-West Frontier Province, Punjab and Sindh. Islamabad 
was designated  the federal capital. The Constitution is based on the principles of 
democracy, freedom, equality, tolerance and social justice as enunciated by Islam.20 
The most glaring feature of the Constitution of Pakistan is that it is strictly based 
on the religious foundations of Islam. The preamble of the Constitution clearly de-
clares that “sovereignty over the entire universe belongs to Almighty Allah alone 
and the authority to be exercised by the people of Pakistan within the limits pre-
scribed by Allah is a sacred trust”. It further says that “it shall fully observe the 
principles of democracy, freedom, equality, tolerance and social justice enunciated 
by Islam”. The Constitution also upholds that “Muslims shall be enabled to order 
their lives in the individual and collective spheres in accordance with the teaching 
and requirements of Islam as set out in the Holy Qur’ān and the Sunnah”.21  Ar-
ticle 2 of the Constitution of Pakistan declares that “steps shall be taken to enable 
the Muslims of Pakistan to order their lives in accordance with the fundamental 
principles and basic concept of Islam, and to provide facilities whereby they may 
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be enabled to understand the meaning of life according to the Holy Qur’ān and the 
Sunnah”.22 
The Islamic Outlook on Religion
To comprehend the relation of religious foundations to the people of Pakistan, it 
will be useful at this point to emphasize the Islamic philosophy and the Islamic 
outlook on religion in light of the Qur’ān and the Sunnah.
 Generally, there is a consensus among social scientists that a philosophy, 
howsoever attractive, remains lifeless and ineffective if not integrated with prac-
tice.23  Such is the case with Muslims, whose own philosophy encompasses every 
domain of a Muslim’s life.24   Islamic philosophy does not only demand followers 
to have certain beliefs and practice certain rituals, but it also fervently demands 
adherents’ firm belief in the Holy Scriptures,25  sent by Allah through His  Messen-
gers, to confirm the Truths of the universe and humankind itself.26  Thus, Islamic 
philosophy means true belief in the revealed knowledge, total submission to the 
Will of Allah, to live a life according to the teachings of Allah and his Messengers, 
and to understand the purpose of humankind’s life on this planet as a unit and as an 
organic whole which cannot be divided into separate compartments.27  
 In the light of Islamic philosophy, the Islamic religious outlook is that hu-
mankind and all other creations owe their existence to Allah alone. The universe 
was created and administered in accordance with the regulations set by Allah, 
known as “Laws of Nature”. Islam negates the mechanical concept of the universe, 
which claims that it is the product of an accident. The whole universe is subservient 
to humankind for its use and benefit. Life for  humankind in this world is a place 
of trial on which depends its life in the Hereafter. Allah alone is the Sovereign; this 
concept of sovereignty gave birth to the concept of the equality and unity of hu-
mankind. It slashes the roots of the rule of humankind over humankind, and negates 
the concept of kingship, dictatorship, priesthood, and Brahmanism. Every one is 
equal in the eyes of Islam. All humans enjoy equal rights and can seek redress, if 
wronged, through a court of law. Everyone has protection of his life, property and 
respect. This outlook is based on Wahī (revelation), which demands a believer to 
adopt a balance between the requirements of body and soul and function for the 
larger interest of human good, through which nations rise and fall.28  On the basis 
of the previously mentioned Islamic philosophy and Islamic outlook on religion, 
we should now understand the religious foundations of Islam. 
The Religious Foundations of Islam 
Sociologist Johnstone (1975) defines religion as a system of beliefs and practices 
by which a group of people interpret and respond to what they feel is supernatural 
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and sacred.29  This definition emphasizes the social and corporate nature of reli-
gion and distinguishes religions from secular concepts, which may also be con-
cerned with important values. According to Horton (1984), religion is concerned 
with much more than just moral behavior. Religion offers people a worldview and 
provides answers for confusing questions. It encourages the individual to rise above 
self-centered interests and involve oneself with the needs of others. Good conduct 
may result from such a worldview, but the religious response goes far beyond the 
adherence to conventional behavioral norms.30  Religious beliefs, institutions, and 
rituals have been major elements in the cultural patterns of most societies, which 
can scarcely be questioned. Even in modern societies of today, many of the old 
values and traditions are rooted in religion; the evidence of religious influence is 
rich. Millions of people worship, celebrate holy days, and perform private and pub-
lic religious ceremonies, both privately and officially, according to their religious 
beliefs.31  According to Smelser (1963), humankind possesses a general tendency 
to dwell communally. This trend of collectivity is based on foundations which may 
be either religious or non-religious. This tendency has prevailed throughout human 
history. Today, humans enjoying a communal life are characterized by nations or 
countries on the basis of religious or non-religious foundations.32  
Like other world communities or nations, Muslims, entitled as Ummah,33  constitute 
a nation which emerged on the basis of common faith. They claim that the designa-
tions of Muslims34  and Ummah35  have been given by Allah to their nation. Ummah 
is therefore, a higher entity than tribe, community, nation, country or state. It simply 
means that all the humans of this world who are of different race, colour, language 
or geographical origin, but believe in Allah and the Prophesy of Muhammad are 
one Ummah (nation).36   It is a philosophy, which claims the universal concepts of 
humanity, brotherhood and equality.37  Islam regards religion as the way to conduct 
life on earth. Religion has no other purpose than this. It is a dimension of earthly 
life realized in full when that life is lived morally under Allah, i.e., with responsibil-
ity to nature, to oneself and to society.38  As a religion, Islam stands as a collective 
force in society and places great confidence in the ability of reason to discover ul-
timate metaphysical truths. Islam also prescribes values for ordering human life. It 
necessarily accepts the existence of Supreme Being (Allah), and assumes that His 
existence does carry significance for human life. The business of life is conducted 
on the assumption that there is a life after death and that there is accountability be-
fore Allah. Unlike dominant secular views, Islam concerns itself with the material 
aspects of life, and its essential principle is that human well-being can be brought 
about not only by material means but also by moral values endorsed by religion.39  
 In the following section, I will briefly discuss the essential religious founda-
tions of Islam and then try to explain how they shape the behavior of a Muslim.
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Īmān (Faith) should be taken into account as the first religious foundation. Lexicons 
describe the word “Faith” as belief, assurance, confidence, constancy, conviction, 
commitment, dedication, devotion, faithfulness, loyalty, reliance and trust.40  Faith 
without action and practice is a dead end as far as Islam is concerned. Faith by na-
ture is very sensitive and can be most effective. When it is out of practice, it quickly 
loses its liveliness and motivating power. The only way to enliven Faith and make 
it serve its purpose is through practice. Practice provides Faith with nourishment, 
survival and effectiveness. In return, Faith inspires humankind to be constant in its 
devotion and persistent in its practice. This is because the interrelationship between 
Faith and practice is very strong, and interdependence is readily understandable. A 
person without Faith has no real source of inspiration and consequently has no wor-
thy objectives to attain.41  Faith has three important components: Tawhīd or Unity 
of Allah, Risālah or Prophecy of Muhammad, and Ākhirah (the life after death). 
 Tawhīd (Unity of Allah) is the first component of Faith,42  which means that 
there is only One Supreme Lord of the universe. He is omnipotent, omnipresent, 
and the Sustainer of the world and humankind.43  Unity of Allah sums up the Is-
lamic way of life and presents it in a nutshell, the essence of Islamic civilization. It 
is the one term which describes the process of the Islamic transformation of an indi-
vidual or a society. In human history it presents the crux of prophetic mission, hav-
ing been the sheet-anchor of all revealed religions. It is specially suited to describe 
the characteristic and abiding contribution of the last of the prophets, Muhammad 
(peace  be upon him) in history.  The Principle of Tawhīd also lays the foundation 
of Islamic social order, which teaches humankind that their social, economic and 
political activities must be guided by the principles from a single common source. 
This single common source reveals its principles through the Qur’ān, which are 
elaborated by the Sunnah.45
 Risālah (Prophethood of Muhammad) is the second component of Faith.46  
Risālah literally means “Apostleship”, and in technical terms it means the office of 
an Apostle or Prophet who was sent by Allah to humankind to convey His religious 
injunctions. Another  name for the Prophet-hood is “Nubūwah”.47  The sending of 
these prophets from Allah is a clear manifestation of a strong link between Heaven 
and Earth, between Allah and humankind.48  It means that humankind is reformable 
and in it there is much good.  The purpose of prophet-hood is to confirm what hu-
mankind already knows or can know, and to teach him what he does not or cannot 
know by his own means. It is also to help humankind to find the straight path of Al-
lah, to do the right and leave the wrong. Prophet-hood Allah’s love for His creations 
and His will to guide them to the right way of belief and behavior.49  
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 Ākhirah (Hereafter)50  is the third component of Faith. It serves as an im-
portant force to control the human behavior of a Muslim.51  Without this faith he 
cannot  become a true believer. In its absence, the faith in Allah becomes meaning-
less because the Afterlife is actually an implication of the many attributes of Allah 
such as Justice, Wisdom, Kindness, Recognition of Virtue and Supremacy. Since, 
in this world, very often the moral consequences of human actions do not come as  
opportunity when everyone will get due reward for his actions, it will result in a 
situation which would negate the Justness, the Wisdom, the Compassion and the 
Supremacy of Almighty Allah.52 
 In light of the above explanations, it now stands established that the three 
components of Faith---Tawhīd, Risālah and Ākhirah---are each equally required to 
be a true Muslim. Now, the question is how do they work in shaping Muslim behav-
ior? The aforesaid three components of Faith produce a set of human values, which 
control the individual behavior of a Muslim in his social, economic, and political 
activities.  These values impart a sense of accountability in a Muslim and eventu-
ally create transparency in all his deeds. A true Muslim, fearing the consequences 
of accountability in life after death, will always remain vigilant to the injunctions of 
Allah and the Prophet. Hence, each action of every true Muslim, governed by this 
spirit and sense of accountability, will undoubtedly initiate a series of reactions that 
will develop a harmonious and settled society leading to a flourishing and stable 
nation.53  
 Sharī‘ah (Islamic Law) should be regarded as the second religious foun-
dation. Sharī‘ah is a precise body of laws which guides Muslims in all spheres 
of human life, i.e., physical, metaphysical, individual, collective, religious, social, 
economic and political.54  It is a code of conduct or action for the Muslims, which 
is based on two main sources: The Holy Qur’ān and the Sunnah.55  The rationale 
for Islamic Law called Maqāsid al-Sharī‘ah is Falāh (welfare). Its objective is 
to facilitate and create stability in the worldly life of Muslims.56  It means that all 
human activities should be directed toward the achievements of Falāh. Falah is a 
comprehensive term, which denotes all-sided welfare of this life as well as that of 
the Hereafter.57  Falāh must not be confused with the term welfare as used in the 
sense of secular economics. Economic welfare is just one instrument to achieve the 
objective of Falāh.58  The purpose of Islamic Law is to control the social, economic 
and political behavior of a Muslim.59  A Muslim in fact, not merely in profession, is 
a person whose deeds are determined by the Sharī‘ah, or the law of Islam. Some of 
these laws have to do with his own person, such as those which pertain to rituals, 
seeking to affect either his state of consciousness or his body. The former are not 
meant to produce hollow, disembodied spirituality. On the other hand, those which 
seek to affect his body are material by nature. To fulfil them is to act economically. 
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His moral merit on that front is directly proportional to his success in seeking Al-
lah’s bounty.60  
Khilāfah (Vicegerency or Caliphate of Humankind) 
This concept should be conceived as the third religious foundation.61  Islam uses 
the term ‘Vicegerency’ (Khilāfah) instead of sovereignty. According to Islam, sov-
ereignty belongs to Allah alone. Anyone who holds power and rules in accordance 
with the laws of Allah would undoubtedly be the vicegerent of the Supreme Ruler 
and would not be authorized to exercise any powers other than those delegated to 
him.62  The second point stated in verse 24:55 of the Qur’ān is that the power to 
rule over the earth has been promised to the whole community of believers; it has 
not been said that any particular person or class among them will be raised to that 
position. From this it follows that all believers are repositories of the Caliphate 
[Khilāfah]. The Caliphate granted by Allah to the faithful is popular vicegerency 
and not a limited one. There is no reservation in favor of any family, class or race. 
Every believer is a Caliph of Allah in his individual capacity. By virtue of this posi-
tion he is individually responsible to Allah. The Holy Prophet said: “Everyone of 
you is a ruler and everyone is answerable for his subjects.” Thus, one Caliph is in 
no way inferior to another.63 
 The preceding argument explicates that humankind is the vicegerent of Al-
lah on  Earth, and all the resources of this world are at his disposal as a trust.64  This 
concept is pertinent to every Muslim individual, but in its collective meaning, it 
applies to the whole Muslim Ummah. Attainment of such conceptual maturity will 
undoubtedly create a just and caring society and a politically, socially, economi-
cally and religiously stable nation. 
Ummah, Akhuwwah, Wahdah
The concepts of Akhuwwah (Brotherhood), Ummah (Nation), and WaҺdah (Unity) 
should together be considered as the fourth religious foundation. 
 Ummah connotes that all the Muslims of this World are One Nation.65  This 
concept reminds a Muslim of his collective status and behavior. This also reminds 
the Muslims of Pakistan of their status which demands a unified behavior in their 
religious, social, economic and political affairs. The citations of Qur’ān and Ңadīth 
in the footnote further elaborate this concept.66  
 Akhuwwah designates all the believers as brothers. It also connotes that, to 
Allah, social status, national superiority, and racial origin are insignificant. Before 
Him, all men are equal and brothers to one another.67  A Muslim has to believe in the 
unity of mankind with regard to the source of creation, the original parentage, and 
final destiny. The source of creation is Allah Himself. The original common parent-
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age is that of Adam and Eve.68  To this first parentage, every human being belongs 
and partakes. As for final destiny, there is no doubt in a Muslim’s mind that it will 
be to Allah, the Creator, to Whom all men shall return.69  
 WaҺdah refers to the Unity of the Muslim Community.70  According to 
Nisbet (1996), the concept of community means all forms of relationship that are 
characterized by a high degree of personal relationship, intimacy, emotional depth, 
moral commitment, social cohesion, and continuity in time. It may be found in lo-
cality, religion, nation, race occupation, or common cause.71  Broom (1968) states: 
“In another basic sense, a community or nation is a comprehensive group with 
two chief characteristics: (1) It is a group in which the individual can have most 
of the activities and experiences that are important to him. (2) The group is bound 
together by a shred sense of belonging and a feeling of identity”.72  
 Summarizing the preceding discussion, it is evident that these concepts can 
only be practiced through the solidarity of faith and unanimity of views termed as 
Bunyānun Marsūs (a solid cemented structure) by the Holy Qur’ān.73  Intellectual 
unanimity creates conformity in the working approach.
 Akhlāq (Morality/Ethics) should be regarded as the fifth religious founda-
tion. Morality is defined as a moral discourse, statement, or lesson; a doctrine or 
system of moral conduct; or conformity to ideals of right human conduct.74  These 
definitions are similar in temperament to the concept of morality in Islam, with the 
exception of the reward of Hereafter. The concept of morality in Islam centers on 
the fundamental beliefs which have been discussed in detail in the preceding sec-
tions. 
 The dimensions of morality in Islam are numerous, far-reaching, and com-
prehensive. Islamic morals deal with the relationship between humankind and Al-
lah, humankind and his fellowmen, humankind and the other elements and crea-
tures of the universe, and humankind and his innermost self. The Muslim must 
guard his external behavior and his manifest deeds, his words and his thoughts, his 
feelings and intentions. In a general sense, his role is to advocate what is right and 
fight against what is wrong, seek what is true and abandon what is false, cherish 
what is beautiful and decent, and avoid what is indecent. Truth and virtue are his 
goals. Humbleness, simplicity, courtesy, compassion, are his second nature. To him 
arrogance and self-importance, harshness and unconcern are distasteful, offensive, 
and displeasing to Allah.75  More specifically, the Muslim’s relationship with Al-
lah is one of love, obedience, complete trust, thoughtfulness, peace, appreciation, 
steadfastness and active service. This high-level morality will, undoubtedly, nour-
ish and reinforce morality at the human level. In his relationship with fellow men, 
the Muslim must show kindness to kin and concern for the neighbor, respect for the 
elderly and compassion for the young, care for the sick and support for the needy, 
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sympathy for the grieving and cheer for the depressed, joy for the blessed and 
patience with the misguided, tolerance toward the ignorant and forgiveness of the 
helpless, disapproval of the wrong and rise for the negligible. Moreover, he must 
respect the legitimate rights of others as much as he does his own. His mind must 
be occupied with constructive ideas and serious pursuits, his heart must beat with 
compassionate feelings and good will, his soul must radiate with peace and seren-
ity; his counsel must be sincere and courteous.76 
  The limitation of this paper does not permit me to discuss the morals of Is-
lam in detail. Therefore, we shall briefly describe some important morals of Islam, 
in alphabetical order. Needless to say, these morals are identical to universally ac-
cepted morals, with the only exception being their interpretations found in different 
religions. 
Islamic Morality77 
Attitude towards Non-Muslims: It is a positive, conscious attitude pertaining to 
social, economic and political differences or dealings. It is the liability of a Muslim 
to always stand supportive for piety, fairness and justice.78  
Communal Etiquettes: Generally, it is a set of rules of acceptable behavior which 
governs the behavior of a Muslim in society. In specific situations it dictates a 
social, economic and political performance. Communal etiquettes of Islam reflect 
unity, discipline, respect and affiliation between people during assemblies.79 
Compassion means kindness, concern, benevolence and sympathy for the suffer-
ing of other humans and the desire to help them. It is a moral value of Islam which 
results in the beautiful rewards of this world and the Hereafter. On one hand, it is 
a source of attaining spiritual peace and happiness of heart and mind, and on the 
other, a source for creating peace and socio-economic harmony in society.80  
Cooperation is a shared effort by individuals and groups of a society to achieve a 
common social, economic and political goal. Cooperation in righteous deeds is a 
high moral value of Islam. Muslims are instructed to cooperate with each other in 
all matters which are righteous.81 
Forgiveness: Needless to say, humans do make errors or mistakes because it is 
the part of their nature. It is a social phenomenon present in all human societies. 
But at the same time, forgiveness is also the part of human nature. For this reason, 
forgiveness is measured as a very high social value in Islam. It creates peace and 
harmony in society.82  
Generosity is a multidimensional term used for all kinds of noble and moral activi-
ties of a human for another fellow human. Often equated with charity as a virtue, 
generosity is widely accepted in society as a desirable habit. In times of natural 
disaster, relief efforts are frequently provided, voluntarily, by individuals or groups 
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acting unilaterally in making gifts of time, resources, goods, money, etc. For a Mus-
lim, it means spending time, money or labor for others without requiring reciproca-
tion from the people, but only from  Allah.83  
Hard-work improves the socio-economic status at individual and collective level. 
The encouragement for hard work to change the socio-economic conditions and the 
consequences of not following this moral value are declared in the Qur’ān and the 
Sunnah.84  
Justice & Fairness are the basic principles of all transactions. It is immoral and 
sinful to possess wealth by fraud, dishonesty or other evil practices. The concept of 
brotherhood itself negates the idea of exploitation of one by another. The concept 
of the Muslim social, economic and political system becomes worthless without 
adherence to this moral value.85 
Moderation is a principle moral value of the economic system of Islam. It is ap-
plicable to all. The result of holding this moral value is always fruitful. Adoption of 
this principle is essential for economic cooperation among Muslims.86  
Modesty & Chastity is a value, which has a strong relation with the religious, so-
cial and economic system of Islam. All such activities are prohibited, which harm 
the moral fiber of Islamic society. There should be no economic cooperation in such 
activities.87  
Persistence is the quality of continuing steadily despite difficulties. This is the 
moral value which brings success in all human affairs. Social, economic and politi-
cal hardships are a part of human life. Persistence, steadfastness and discipline are 
their solution.88  
Prosperity is the condition of enjoying wealth, success, or good fortune. It be-
comes a moral value of a Muslim because prosperity of both lives is the funda-
mental objective of Islam. A prosperous Muslim is the deep-seated desire of Islam. 
Encouragement to pursue economic benefits of both worlds can be seen in these 
citations.89  
Reconciliation means ending of conflict or renewing of a friendly relationship be-
tween disputing people or groups in case of hostilities at both an individual and a 
collective level. Muslims should adhere to this moral value during social, economic 
and political conflicts.90 
Reliance: The concept of reliance has a different definition in Islam.  Reliance 
(Tawakkal ‘A-lal-Allah), means absolute dependence, confidence and trust in Allah 
Almighty in all kinds of individual and collective activities. This concept emerges 
from an unshakeable faith in Allah, Subhāna hū wa t’āla.91   
Responsibility is the state, fact or position of being accountable to somebody for 
one’s actions. The concept of responsibility in Islam has twofold implications on 
the behavior of a Believer. A Muslim is accountable for his social, economic and 
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political deeds not only to the society where he dwells but also equally accountable 
to Allah on the Day of Judgment. This concept of morality keeps a Muslim vigilant 
in all of his activities.92  
Self-Defense is a universally accepted moral right. It means that a person has a 
legal right to defend himself, his family and property against a physical attack with 
use reasonable force. It also entails combative techniques to defend a country by its 
natives against physical attack. Defense of ideology by means other than physical 
war or action is also defined under this term. The meaning of self-defense in Islam 
is not only to defend territorial boundaries but also to defend religious, social, eco-
nomic and political moral values.93 
Supplication means humble and sincere appeal made to an authority. The author-
ity to appeal and the power to approve requests is reserved for Allah in Islam. It is 
a spiritual link between the Creator and His Creation. Supplication is the strongest 
source of aspiration, confidence and refuge in the life of a Muslim during his spiri-
tual, social, economic and political activities.94 
Trustworthiness means moral uprightness. It is a quality, condition or character-
istic of being fair, truthful and morally upright. This is a universal moral value 
applicable to an individual and nation. Adherence to this moral value brings re-
spect, regard and prosperity in this world. The concept of trustworthiness in Islam 
is related to the sense that a Muslim is accountable to Allah for not observing this 
moral value.95 
Religious Foundations & the Stability of Pakistan
In the light of the previous discussion, we have established a thesis that the religious 
foundations of Islam are essential for the stability of Pakistan. It is very important to 
understand that the Muslims of Pakistan have a history based on religious founda-
tions. The ideology and the Constitution of Pakistan have also emerged from these 
foundations. The Muslims of Pakistan are tied by the knots of faith and Sharī‘ah, 
the concepts of Khilāfah, One-Nation, Brotherhood, and Unity, and with their own 
concept of morality. Naturally, they demand the implementation of a social, eco-
nomic and political code of life of their choosing. Unfortunately, present instability 
in Pakistan is due to the fact that this universally accepted right of Pakistani Mus-
lims has not been recognized by internal and external forces which hold and ma-
nipulate political and economic power as well as the resources of this country for 
their own vested interests. Therefore, it is obvious that the people are using means, 
not recommended by Islam. These means are creating social, economic, political 
and religious instability in Pakistan, i.e., extremism, violence, terrorism, bombing, 
suicide attacks on institutions, businesses, public places, and strategic areas. Hence, 
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we can safely recommend the religious foundation of Islam as the only viable op-
tion to sublimate the instincts, aspirations and desires of the people, and put Paki-
stan on the road to social, economic and political stability.
Conclusion & Recommendations
•  This research has conceived five Religious Foundations for the stability 
of Pakistan, i.e., (1) Īmān, (2) Sharī‘ah, (3) Khilāfah, (4) Ummah, Akhuwwah, 
WaҺdah, and (5) Akhlāq.
• Religious foundations can possibly unite the psychological knots and com-
plexities of Pakistan, because they have the potential to sublimate the instincts, 
aspirations, and disciplinary desires and the whole course of social, economic and 
political life of Pakistan.
• Religious foundations encourage Pakistanis to rise above self-centered in-
terests and involve themselves with the needs of others. They educate and train 
Pakistanis for hope and patience, for truthfulness and honesty, for the love of right 
and good, and for courage and endurance, which are all required for the mastery of 
the great art of living. The results of this can only be achieved when the people of 
Pakistan faithfully observe the spiritual duties and physical regulations introduced 
by Islam. It is spiritual poverty which has led to social, economic and political cri-
ses in Pakistan.
• Gaining and maintaining stability is a shared effort by individuals, social, 
economic, political, and religious units. The people of Pakistan must re-discover 
and re-examine their own potentials and resources, and find a wise and enduring 
path to move onwards. For this, along with Islamic knowledge, a deeper under-
standing of the contemporary problems and issues and the capability of the nation 
to jointly seek solutions to these problems in light of the Qur’ān and the Sunnah 
will also be very important for the stability of Pakistan.
• The vision of establishing Pakistan as a great Muslim nation still remains 
unfulfilled. Even the direction and destiny of Pakistan remains undetermined. The 
lip service for Islam has not and cannot fulfill the ambitions of the Muslims of this 
country. They are frustrated and ambitious for change. This is the proper time for 
the political and religious leaders and thinkers to read, analyze and understand the 
necessity of time, and work towards the stability of Pakistan. If this task is not un-
dertaken now, then the instability of Pakistan will–God forbid–become its destiny.
• Results of a philosophy can only be achieved through political power.
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